This study deals with stages in the process of conversion to Islam. However, unlike the extensive research on pre-conversion stages, this contribution looks at post-conversion development. The initial stage after conversion brings with it a zealotry in which converts tend to become 'more royal than the king'. The second stage tends to be a period of disappointment with the new peer-group. The third stage is one of acceptance, when converts accept that Muslims are 'ordinary' human beings with shortcomings rather than saints who manage to totally live up to the 'ideal' of Islam. The fourth stage is one of secularization, when converts tend to adopt a private religious attitude to the religion.
would have impeded conversion to Islam. This assumption has not proved true, however. In USA, for instance, conversion to Islam increased after 9/11 (Haddad 2006, 19-20; 44 nn. 2-3) . Interviews with Muslim leaders in Scandinavia indicate a similar trend. So new converts may be on the increase, but in the old convert community there seems to be a change in attitudes towards 'Islam' and the born-Muslim communities, mainly as a result of Muslim terror activities. The present study will deal with stages in the process of conversion in the era of 'the war on terror', on the basis of interviews with Islamic leaders and Western converts on the one hand, 1 and literature, web-pages and newspaper-articles on the other.
The convert stages
Historically speaking, religious conversion in Christian contexts has been studied in a wide range of academic fields, including theology (with various theological studies on the conversions of Paul and Augustine, such as James 1903; West 1933) , psychology (Starbuck 1901; James 1903 ) and sociology (Lofland and Stark 1965) . Researchers started to focus on Muslim converts from the 1980s onwards (Gerholm 1988; Poston 1992; Köse 1996) . There was a tendency in this early research to view Muslims' conversion experiences as following the pattern of conversion to Christianity (Månsson 2002, 41) , but at the turn of the century research on the process of conversion to Islam has tended to see this experience as unique to Muslims, although researchers tend to accept similarities between conversion processes in various religious traditions (Månsson 2002; Roald 2004; van Nieuwkerk 2006) .
In general, a convert's way into a new religion has often been regarded as a process of stages (see particularly Rambo 1993; Rambo and Farhadian 1999) . However, whereas Rambo mainly deals with stages before conversion, Werner (Catholicism) and Roald (Islam) discuss stages in the conversion process after conversion has taken place (Werner 2010; Roald 2004; . The Danish convert and priest, Peter Schindler (1892 Schindler ( -1967 , wrote a handbook for converts to Catholicism, in which he speaks of the psychological stages through which converts pass after conversion (Werner 4 2010) . The first stage is described in terms of enthusiasm which, in a second stage, leads to boredom. According to Schindler, in order to overcome this 'dangerous' second stage, the convert should submit to the commands of the Church and fulfil his or her obligations to the Church, and thereby reach the third and last stage, which is that of 'mature' religiosity (Werner 2010) . I have discussed elsewhere the three stages in the new Muslim's conversion process after conversion in similar terms to those used by Schindler (Roald 2004; . The present study discusses the conversion process in the post-9-11 era in four stages, building on the three stages previously elaborated by Werner and myself.
The four stages in the Muslim conversion process are to a great extent associated with new
Muslims' relations to the born-Muslim community. The stages may be named: 'zealotry', 'disappointment', 'acceptance', and 'secularization'. The four stages should be considered in light of
Weber's ideal type-model indicating a 'typical course of conduct', which can work as 'an analytical construct' (Coser 1977, 223-4) . The stages are thus abstractions of social behaviour rather than absolute images of reality. As an abstraction, each stage represents a cultivated model of reality, although each stage in a convert's conversion process may also include aspects of the surrounding stages. Moreover, not all converts go through these stages, and not all go through them in the same order. The stages in the conversion process are therefore not static (Roald 2006) .
The stages in the conversion process may be further analysed alongside Susman's notion that 'changes in culture do mean changes in modal types of character' (Susman 1979, 225) . Susman sees a shift in 'modal type' in the Western world in the early twentieth century from that of 'character' to that of 'personality'. By 'character' Susman means a modal type acting according to 'a group of traits believed to have social significance and moral quality' and 'a standard of conduct that assured interrelationship between the "social" and the "moral"' (ibid., 214). By 'personality' Susman means a modal type acting according to 'personal needs and interests' and he sees the change of modal type from 'character' to 'personality' as a result of the vision of self-sacrifice beginning 'to yield to that 5 of self-realization' (ibid., 217). In light of Susman's theory, Otterbeck has observed that Islamic scholars stress the modal type of 'character' (Otterbeck 1999, 165) . Many Muslim immigrants in Europe come from countries where social cohesion is built mainly on family ties and where individual behaviour is built on a standard of conduct (ibid., 165; see also Susman 1979) . The
Muslim cultural sphere converts are faced with is therefore mainly one of 'character', a modal type opposed to that of 'personality' into which many converts to Islam are originally socialized.
The first stage: 'zealotry'
I have previously named the first stage of conversion the stage of 'falling in love ' (2004: 283-284 ).
The term 'zealotry' (or 'enthusiasm', to use Schindler's term) is, however, more applicable in the polarized era of 'the war on terror'. Although this stage seems to be a general convert phenomenon, as also indicated by Schindler's observation of Catholic converts, it is particularly visible among Muslim converts because of the growing tension between Islamic exclusionist and inclusionist understandings on the one hand, and between Islamic extremism and 'the West' on the other. This convert stage of 'zealotry' is marked by the new convert distancing herself or himself from old peergroups and becoming totally absorbed into a new world-view; the convert making a total shift from one cultural sphere to another. In the Islamic context, this shift in intellectual outlook and social loyalty is mainly due to the pervasive Islamist conception of 'Islam as a way of life'. As many new converts adopt this perception they tend to incorporate born-Muslim cultural traits as they embrace
Islam. Susman states that 'changes of culture do mean changes in modal types of character' (Susman 1979, 225) , and it is thus possible to see converts at this first stage as turning from the modal type of 'personality' to that of 'character'; i.e. they want to merge the social and the moral and they try to follow the standard of conduct depicted by the Muslims with whom they socialize. As Schindler indicates, this is also a common trait among converts to Catholicism (Werner 2010 Nock, in his study on Christian converts in the early Christian era, has also observed that converts tended to distance themselves from their original cultural and religious sphere, claiming that this 'aversion' to or rejection of the convert's previous religious context was an important element in the conversion process (Nock 1998) .
The initial phase of conversion, with separation from former peer-groups and the 'more royal than the king' attitude of 'zealotry' common for converts to various religions (Roald 2004) His salafi approach is particularly notable in his stand on Hadith, which he interprets literally, in the manner of prominent salafist scholars. His theological position, both in relation to the nature of God and the practice of Islamic rules and regulations also indicate a salafi orientation (Philips 1990, iii-iv; 14) . Arabia, according to him, marrying young girls as they entered puberty was a common custom and it was not uncommon in Arabia at that time for girls to reach puberty at the age of nine. To reinforce his view that sex under the (British) age of consent is not at all problematic, he referred to the case of Holland, claiming that the age of consent there is 12 [which is not true]. His conclusion is that, according to Islam an older man may well marry a young girl, if she has reached puberty, but residents in the UK must follow the laws of the country, which means that marriage cannot be entered into unless both parties are over 16 years old -the age of consent.
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The second stage: 'disappointment'
According to my observations, the second stage of 'disappointment' seems to pass rather quickly, and it will therefore be explained briefly.
After a while, when the first 'intoxication' has worn off, many new Muslims realize that they have bitten off more than they can chew. All the new rules and regulations that they want to introduce into their life may be felt to be too much. Schindler's discussion on the second stage of the Catholic conversion process, indicates that the convert, due to his or her zealotry in the first stage, is particularly receptive to 'convert germs', in the form of boredom, resignation and a critical attitude (Werner 2010 At this stage, some new Muslims tend to withdraw from the born-Muslim community and turn towards the convert community, where they 'feel more at home', as many converts expressed it.
Some even turn away from Islam at this stage as they feel disappointed with their new belief group.
Some however move on to a third stage.
The third stage: 'acceptance'
The third stage is when the new Muslim realizes that Muslims are 'human beings and not supernatural creatures', and comes to accept intellectually 'the discrepancy between ideal and reality' (Roald 2004, 285-6 to 'character', in this third stage the notion of coming 'back to themselves' may indicate a shift in the opposite direction, although they would still be in a modal type of 'character' to a certain extent;
it is important for them to be 'good Muslims' and in that sense they follow the Islamic standard of conduct and morality promoted by the Muslims with whom they socialize.
This notion of coming back to oneself; being both European and Muslim, is illustrated by Østberg's concept of integrated plural identities (Østberg 2006 (Berger and Luckmann 1967) . Hamberg, has considered how a person's plausibility structure might be disrupted by migration. She discusses various factors in the migration situation and concludes that, because an immigrant tends to lose contact with her/his own group or with like-minded individuals, it might be difficult to maintain belief in her/his original 'symbolic universe', as s/he is not surrounded by a supporting structure that makes this belief plausible (Hamberg 1999, 27 ).
Hamberg's discussion of immigrants' plausibility structures can be applied to new Muslims' situations. As 'religion' in many Muslims' understanding of Islam involves not only belief but also a complete symbolic universe, the shift to a new belief must incorporate a new plausibility structure.
The influence the new plausibility structure has over the new Muslim depends on his/her life situation. If the new Muslim is living in an environment comprising only born-Muslims from one particular cultural background, the Muslim plausibility structure has a stronger effect on him/her.
However, a Muslim convert who has less contact with born-Muslims and more contact with nonMuslims will be less influenced by the plausibility structure to which s/he belongs religiously. A third alternative is more common: new Muslims of similar cultural backgrounds mix and create a merged plausibility structure built mainly on Islamic precepts but mixed with the new Muslims' preconversion cultural context. In this case, it is possible for new views and ideas to emerge, built on the deconstruction and reconstruction of cultural concepts from both the majority society and Muslim cultural contexts.
Hamza Yusuf
In order to illustrate the stage of 'acceptance' I will refer to the experience of the American convert, In Yusuf's case, we see that he suddenly became more 'American' in the time of crisis after September 11. Prior to the attacks on the US, Yusuf had often condemned America and the American way of life in a typical first stage manner. The article in The Guardian states that it was as though Yusuf has gone through 'a second, possibly more radical, conversion than the first from Christianity' (ibid.). Yusuf is said to regret his 'angry statements about Jews and America' and to be sorry for having said prior to 9/11 that '"a great, great tribulation was coming to America'. I attended one of Yusuf's speeches in London and it was obvious that he was affected by the September 11 attacks on the US. He dwelt on the fact that the alleged aeroplane hijackers were devout Muslims. His explanation for their behaviour was presented in Freudian terms, suggesting that these men 'were brought up in a loveless environment'. He went on to analyse 'religious madness' and stated that human beings should not push too far in their religiosity. He claimed that he had met people whose intense religious experiences had made their intellect and mental state suffer. Yusuf further discussed the importance of tolerance as part of his post-September 11 mindset. 
The fourth stage: 'secularization'
Whereas converts in the three first stages to a greater or lesser extent regard 'Islam as a way of life', a comprehensive system dealing with all aspect of human life, the convert at the fourth stage tends to adopt an approach to religion as wholly private, i.e., the secular view that religion and politics should be separated. Moreover, an approach to religion as private tends to lead the person to choose parts of the religious message rather than following a set of ready-made codes of conduct, as commonly implied in the idea of 'Islam as a way of life'. With Susman's modal type theory in mind, it is possible to see this fourth stage of the conversion process as a manifestation of the modal type of 'personality' overtaking that of 'character', which was the modal type of the first, second and to a great extent even the third stages of the conversion process. Western converts have generally been previously socialized into the cultural modal type of 'personality'. As they embrace Islam, they are forced into the modal type of 'character', as they need to follow a standard form of conduct in order to be 'good Muslims'. As we have seen in the third stage of the conversion process, the stage of 'acceptance', many converts tend to regard themselves as having 'turned back to themselves' after going through stages in which rejection of their former cultural background was a main element. The modal type of 'personality' is still influential even in the third stage of the conversion process, as we also saw in the case of Yusuf
Islam, but it is in the fourth stage that it 'personality' is reinforced in the convert's understanding and practice of Islam.
The converts at this 'secularized' stage of the conversion process are critical towards bornMuslims, adopting an attitude resembling that of converts at the second stage. The difference, however, is that, while most converts at the second stage still believe that 'Islam is a way of life', the converts at the fourth stage tend to be critical even of this Islamic ideal. This is particularly due to their disappointment with the political situation in Muslim countries, the huge problems within phenomenon. However, it is the statement that the Qur'an has been her 'main source of inspiration' that indicates her turn towards a private and secularized Islamic world-view. Wadud's feminist approach has obviously led her to stay aloof from the Hadith and legal literature, as these texts are to a great extent gender biased. This position is even apparent in her famous book Women in the Qur'an, first published in 1992. It seems that although she admits that the Qur'an does contain problematic texts concerning gender issues, these texts can, like biblical gender biased texts, be reinterpreted hermeneutically in order to fit a gender equality position (Wadud 1999 I discussed the three stages of the conversion process with her and she exclaimed, 'Is there not a fourth stage -in which I am?' She spoke of the difficulties of her life after she became a Muslim and said that these experiences had influenced her view of Islam today. She embraced Islam at the age of 22 and immediately married a born-Muslim. After three years she divorced him, and she had a difficult time as she felt other Muslims were critical to her for divorcing her husband. 'He was so difficult,' she exclaimed. 'I had to obey him in everything and I had no saying in this marriage.'
However, she also admitted that she was too 'weak', hardly standing up to her ex-husband, but she explained that this was because she wanted to be a 'good' Muslim. 'I did not really know what a "good" Muslim was and I believed my husband when he said that a Muslim wife has to obey her husband.' After her divorce, she married a man from Algeria, and although he was less harsh and she had a more relaxed life with him, she also decided to divorce him. 'I do not believe in Swedish women marrying, particularly first generation, Muslim immigrant men,' she said, and went on:
We Anita's story and her statements reflect the shift from the modal type of 'character' to 'personality'.
After she divorced, she did not have anybody to control her Islamic behaviour or to influence her to behave in a more Islamic fashion, and her background as socialized into a 'personality culture' came back to her. Furthermore, Anita used previously to socialize with other converts, but since she started to question Islamic precepts she prefers to be alone rather than with her former convert friends. Her turning away from the convert community reinforced the lack of control by a 'character culture' with its stress on moral conduct. Her questioning has made her develop in a different direction from them and she feels that they are not developing at all, remaining in the same way of thinking as they have had for 20 years. She states:
I was brainwashed. Now, I can often remember how I was thinking and I am surprised or even embarrassed that I could think in such a manner. I watched a TV-programme the other day, about a Christian sect and suddenly I realized that it was the same way with us in Islam. All the rules were there in order to control and isolate us from the rest of society. For instance, the headscarf; it is so meaningless -I really see no point in it.
And the other rules on social relations and foodstuff; they do not function at all in this society. Today I am a believer but do not follow religious rules.
Anita's journey from being a practising believer to just a 'believer', as she calls herself, can be considered to be within the paradigm of becoming a private religious person and changing from the modal type of 'character' to that of 'personality'. It is obvious from Anita's words that her conversion process has not yet come to an end, if it ever can come to end, but at the stage she is in now, she does not believe Islam to be a way of life or a socio-political system that governs the private and the public sphere alike. She believes in God, but she cannot accept the whole package of Islam as it is understood by many Muslims today. At present, she is in a stage of 'secularization', believing that religion should be separated from public life, partly because there is a lack of leadership but also because there is a mismatch between the understanding of the 'Islamic ideal' and life as she experiences it.
Reflections
The conversion process in stages as experienced in Islam seems to be a common factor in conversion to various religions. Rambo's research deals mainly with conversion to and between Christian congregations. However, as his study depends on psychological research, it is appropriate to assume that some of his proposed stages resemble those many converts go through in the post-conversion period. Schindler's observations of his fellow Danish converts to Catholicism going through the stages of 'enthusiasm' through 'boredom' to a 'mature' religiosity echo the Muslim convert stages noted above of 'zealotry', 'disappointment', and 'acceptance'. However, as modern understandings of Catholicism, in contrast to many modern interpretations of Islam, do not claim that the Catholic system is a comprehensive way of life, the stage of 'secularization' seems to be an aspect of modern
Catholicism that is inherent from the beginning, rather than being a fourth stage in conversion as may be observed in Muslims' conversion processes.
The rejection of the converts' former cultural and religious sphere is an important aspect of the first Muslim conversion stage of 'zealotry'. This rejection may be less expressed among converts to other religions than Islam because the particular negative attitude towards Islam in the Western world today has created a 'minority thinking' and an emphasis on identity politics in Muslim communities, with an 'us-and-them' approach towards majority society. Converts thus enter into a pattern of rejection of the Western system. This is less explicitly expressed in sufi communities, which do not adhere strictly to the Islamic law-schools. 
